Figure 1.
Exterior view of St Andrew's Church ('The Round Church'), Cambridge, ca. 1113 Cambridge, ca. -31, restored 1841 . Digital image courtesy of Dr Hanna Vorholt.
I argue that these sites were laden with political meaning. Medieval visitors to the earthly Jerusalem arrived at a religiously, ethnically, and culturally diverse "global city" housing Christian, Islamic, and Jewish populations. 24 In pilgrimage accounts, observation on the varietas of the city is a rhetorical commonplace. Around 1170, John of Würzburg noted the "great many chapels and churches . . . which hold people of every race and tongue", that were too numerous for inclusion in his detailed description of the city. 25 The pilgrim Theodoric, travelling c.1169-74, discussed the different Christian liturgies performed in the Church of the Holy Sepulchre by "the Latins, the Syrians, the Armenians, the Greeks, the Jacobins and the Nubians".
26
Thietmar, travelling c.1217-18, "began my journey with certain Syrians and
Saracens through the land of Zebulun and Naphtali [Galilee] ". 27 Burchard of
Mount Sion recorded himself about 1274 "diligently questioning" the "Syrians, Saracens and other inhabitants of the land" to find out as much accurate information as possible. 28 Syncretic religious sites encompassed all three Abrahamic faiths: twelfth-century Jewish pilgrimage accounts record Christian and Muslim visits to holy tombs, miracle stories involving Gentiles, and a possible visit to the Holy Sepulchre by the pilgrim Jacob b. Nathanel.
29
At the tomb of the Prophet Jonah at Kfar Kana, R. Petaḥyah of Regensburg, writing c.1174-87, was welcomed and offered fruit by its Gentile guardian.
30
These encounters had little effect on the inter-faith tolerance of Western visitors. For example, the composite chronicle of Ernoul-Bernard, written about 1231 but using earlier, pre-1187 texts, refuses to discuss the Christians and Christian churches not in obedience to Rome. 31 And while pilgrim accounts noted restricted access to the holy places after 1187, Willbrand of Oldenburg is exceptional in recording the conversion of the Church of the Ascension into a mosque in his 1211-12 account. 32 Yet the range and variety of cross-cultural encounters in Palestine clearly constituted one of the most striking and memorable features of the pilgrimage experience, rippling through successive accounts of visits to Jerusalem.
33
However partially and reluctantly, textual representations of the Holy Land acknowledged the shared nature of Jerusalem loca sancta. The Latin settlers in the crusader kingdoms, the so-called pullani, were forced into a degree of practical co-existence with other faiths. 34 Of necessity, even for a brief period, Latin visitors had to do the same.
In texts, people may have acknowledged the shared and syncretic nature of Jerusalem and its holy places, but in images and monuments they did not. The European visitor to a local monumental recreation of Jerusalem could recall a now lost era of Latin Christian sovereignty over the holy places, and in much greater cultural and religious completeness than had ever actually existed. Recreations of Jerusalem in Europe were selective translations. They can be partly understood as sites of exclusionary political fantasy that established a devotional monopoly over the holy city.
Figure 2.
Interior view of the nave of the Church of the Holy Sepulchre, Northampton, ca. 1108-11, restored 1858-73. Digital image courtesy of Dr Laura Slater.
Recreated Jerusalems and Concepts of Empire
When returning crusader and newly established Norman landowner Simon de Senlis built the Holy Sepulchre Church at Northampton ( fig. 2 ) at the caput of his new estates in the early twelfth century, with its circular nave modelled on the Anastasis Rotunda, he did more than proclaim his piety and commemorate his recent defence of the Holy Land. He was also publicly following in the footsteps of the Emperor Constantine: the exemplary Christian ruler, generous Christian patron, and original builder of the Holy Sepulchre complex. Simon would have been well aware of the precedent: mosaic depictions of Constantine and Helena decorated the eleventh-century Anastasis, facing each other on the north and south sides of the rotunda amidst the twelve apostles and twelve prophets respectively. 38 
Death and Burial in Recreated Jerusalems
The "death in Jerusalem" topos provides a further key to interpreting buildings that recreated the holy places, as it both challenges and reaffirms the interchangeability of Jerusalems in Europe with the original across the Mediterranean Sea. Henry IV and Robert Guiscard assume they will die in Palestine, with Henry even preparing galleys of war to sail there. Presented as privileging the Jerusalem of the Holy Land over its multiple but evidently forgotten presences in Europe, the trope implies that not all Europeans could accept that a local copy of the Holy Sepulchre carried the same spiritual charge as the exact location of Christ's Passion and Resurrection. The prestige and glamour attached to the First Crusaders, as chivalric Christian heroes, would naturally make a ruler wishing to prove his divine right and military worth contemplate a glorious crusading death in Palestine.
47
Yet the topos characterizes this distinction between original and copy as a mistake motivated by vain worldly ambition. Demons and soothsayers speak in "dowbill-undirstanding": all Jerusalems are the same to these tricksters.
48
Henry IV's realization that he will die in the Jerusalem Chamber at Westminster is a moment of moral revelation. Led by his pride into misinterpreting the prophecy as a promise of martial glory, emphasis returns to the king's personal failings. The story implies that, as both a physical place and a universal spiritual destination, permanently accessible to all Christians, Jerusalem really is-and always was-nearby. So too is death: expected "in Jerusalem", but in fact an ever-present possibility to be constantly prepared for. Although the topos appears to tacitly accept the veracity of horoscopes, prophetic signs, and demonic foreknowledge, all that these soothsayers and astrologers ever truly "promised" to Henry IV and his literary peers was that death would one day arrive. As Henry IV belatedly recognizes, the virtuous Christian should celebrate his continuous spiritual proximity to Jerusalem, and be aware that death can come at any moment. The "death in Jerusalem" topos thus exploited the existence of a multifaceted European tradition of reinvented holy places, in order to emphasize the importance of constant preparation for the hereafter. Death can strike at any time, and the good Christian should be constantly ready to meet it. Reinforcing the strong association between death and Jerusalem first established by Revelation 20-21 and expressed most clearly in relation to the imagined deaths of monarchs, the widespread medieval desire for burial within or nearby Jerusalem, via relics and/or replicas of the Holy Land, would have given the topos further contemporary meaning and power. Yet while the legends surrounding Henry IV's death link the Jerusalem Chamber firmly with an enduring tradition of monumental reproduction, how far the room actually conforms to this type can be questioned. Despite the political possibilities of these sites, amplified in a location as resonant for Plantagenet power as Westminster, presumed connections with recreations of Jerusalem such as Northampton may in fact obscure the original intended significances of the room and its decorations.
The Jerusalem Chamber at Westminster
The conventual buildings at Westminster were located on the south side of the church, connected to the south aisle of the nave by two doors on the east and west sides of the cloister. 57 As was standard for Benedictine monasteries, the abbot's lodgings were located further to the west of the cloister. 58 The abbot stood at the head of a large and mainly lay household, institutionally separate from the convent and their domestic staff. 59 His house was not an enclosed monastic space, but a secular arena furnished with every necessity for aristocratic domestic life and the hosting of lay visitors. The Monk of Westminster's Chronicle records the celebration of the feast of the Translation of St Edward the Confessor at the abbey by Richard II on 13 October 1392. At the conclusion of High Mass, celebrated in the presence of the king, "he [Richard II] passed into the abbot's hall, where, with utmost magnificence, the lords and ladies then at court, as well as the whole convent, or the greater part of it, were brilliantly and elegantly Comprehensively rebuilt by Abbot Nicholas Litlyngton from 1362, the abbot's house centred on a courtyard with what is now the Deanery located to its east, a room belonging to the Cellarer's buildings on its south side and on the west, the abbot's hall. 62 The Jerusalem Chamber was a large room located to the north, opening on one side into the hall and on the other into the abbot's yard or garden ( fig. 4) . 63 With the dais of the hall located at its north end and the kitchens hidden behind a screen at the south end of the hall, the Jerusalem Chamber formed a useful private apartment for the abbot and his favoured guests from which to proceed to high It also hinders determining how far any genuine process of reproduction was in evidence at Westminster. As Richard Krautheimer famously showed, medieval architectural imitation involved following a generalized symbolic pattern rather than exactly reproducing a model. 80 The selective transfer of a building's perceived primary characteristics, reassembled and reshuffled if need be, enabled a building with little formal or structural resemblance to its prototype to be recognized as a reproduction of the charismatic original. The key features of a building could include its proportions, measurements, dedication, plan or orientation, and notable architectural elements.
81
Although validating a vague likeness, such flexibility appears to have discouraged subtle or nuanced visual reference to Jerusalem, especially when directed at an audience unlikely to have seen the city at first hand.
In this context of conscious architectural simplification for pious commemorative ends, how far might crenellated walls and a polygonal corner tower have indicated "Jerusalem", even if the Jerusalem Chamber had been regularly accessed by a monastic audience attuned to the holy city's omnipresence, and cognizant of its varied visual iconography? Jerusalem could be represented as a walled city with a circular or square form, the circle alluding to its position as the centre of the world (Ezekiel 5:5; Psalm 73:12) and sometimes divided into four parts. The square-walled city invoked Revelation 21:6. In both cases, the city walls were frequently shown, topped by crenellations and interspersed with gates and towers. 82 Matthew Paris's maps of the Holy Land combine the square walls of the apocalyptic Jerusalem with some of the landmarks included on topographic maps of the contemporary city. 83 One can see why the crenellated city walls, a fairly stable element of an otherwise fluid iconography, might have been referenced at Westminster. Yet even to a sympathetic audience, it is unlikely that crenellations would have been understood primarily as symbols of the holy city.
Crenellations were above all symbols of lordship, the architectural expression of noble rank. 84 When featured on churches, they invoked the triumphant ecclesia militans and its combined spiritual and seigneurial authority. The exterior crenellations of the Jerusalem Chamber appear in their current form to date from its 1867-73 restoration, but even if medieval in origin, they were not unusual or visually striking architectural features. Nor would they have provided the Jerusalem Chamber with special status within the monastic precinct: the abbey itself was crenellated since 1245, perhaps in an echo of Reims Cathedral, and between 1367 and 1368, a wall with battlements was built between the abbot's chamber and the gatehouseprison of Tothill. 85 The Jerusalem Chamber fortifications further harmonize the building with the structures around it, underlining the combined spiritual and seigneurial authority of the abbey to those collected in the open space of the monastic precinct. This interpretation is further supported by the position of the chamber at the west front of the abbey church, where crowds of the London poor gathered for the regular distribution of monastic alms.
86
More elite visitors could be ceremonially welcomed to the abbey at its north transept entrance, but this did not put the Tothill Gate on the west side of the abbey out of use. 87 The Monk of Westminster records Richard II making a barefoot procession with the convent of Westminster "going out at the Tothill Gate" in October 1392. 88 Similarly, in December 1389, "the abbot and convent of Westminster, wearing their frocks, walked in procession to the Tothill gate of the monastery" to meet the Duke of Lancaster and an assembly of civic dignitaries before conducting them into the church.
89
It is therefore unlikely that crenellations would have signified "Jerusalem" with the clarity and simplicity required. The quotidian oblong form of the Jerusalem Chamber resists an iconographic reading, while its five-sided corner tower can be read as another pseudo-military decorative feature, crowded out by the larger forms of the west front. Externally and internally, there appears to have been no carefully choreographed orchestration of space designed to guide the viewer towards recognizing a typological likeness to the holy city. Finally, we can consider the title of the chamber itself. The dedication of a church was one of its most significant characteristics, enacting translatio through the transfer of relics to its high altar. Yet in the Jerusalem Chamber at Westminster, its "dedication" remains a name only, contingent on the decoration of the interior and given no backing by the physical presence of relics or liturgical performance. Visual invocation and deliberate monumental replication remain quite different things, whatever inspiration they provided for Usk's tale. It should also be emphasized that while the name "Jerusalem" probably referred or related to now-lost decorations, there is no surviving evidence for the medieval appearance of the interior.
90
It is even more unlikely that the later Jericho Parlour belongs to the genre of architectural recreations. Jerusalem was at least frequently represented in maps and manuscripts. It is much more difficult to identify, beyond further tapestry hangings depicting 
Moralizing about Jerusalem
Instead of seeking to place rooms named after Jerusalem or Antioch within the tradition of mental pilgrimage, it may be helpful to consider the pedagogic significance of secular spaces featuring extended biblical narratives and Holy Land settings in their decorative imagery. Under Edward I, the Painted Chamber at Westminster Palace was redecorated with a large frieze of Old Testament narratives depicting scenes from 1 and 2 Maccabees, separated by a cycle derived from 2 Kings. 105 The presentation of Judas
Maccabees as a heroic warrior and model for rulership contrasted with scenes depicting the deaths of archetypical biblical tyrants such as Sennacherib, Antiochus, or Abimelech. Binski has explored how one of the overriding themes of the Painted Chamber imagery was the just downfall of evil rulers, its walls depicting a litany of royal misdeeds followed by divine punishment. 106 He connects this with an enduring theme of English political writing, "a pattern of politically reflective thought about kingship in the Bible", later translated into polemical commentary and part of a "longstanding practice of moral engagement through narrative". 107 The
Painted Chamber was very much a public space: from 1259, parliaments opened in the Painted Chamber, having first been proclaimed in the Great
Hall at Westminster, and the Commons regularly assembled here. 108 In addition, the chamber was a regular venue for royal almsgiving. 109 Its explicitly "proclamatory and hortatory" biblical imagery addressed a public far wider than the royal or court circle. 110 Two Irish friars visiting the chamber in 1322 referred to it as "illa vulgata camera", that well-known room.
111
The narratives of the Painted Chamber can be closely analysed to reveal their emphasis on the fall of tyrants, while more precise details of the decoration of the Jerusalem Chamber and Jericho Parlour are lost to us. However, I wish to stress here the moral and pedagogic intentio that informed such image-making at Westminster, and not only in the secular arena of Westminster Palace. Around 1400, broadly the same period of Litlyngton's construction of the Jerusalem Chamber, a ninety-six-scene Apocalypse cycle was painted in the arcades of Westminster Abbey's octagonal chapter house. Positioned below windowsill level, it was at least in part financed by a monk of the house, John of Northampton. 112 On the eastern bay wall, behind the prior or president's seat where errant monks would kneel to publicly acknowledge faults and receive correction, is an image of a semi-naked Christ as the Son of Man, presented as the eternal and merciful Judge. 113 At Christ's left in the adjoining bay is a seraph or cherub, its wings marked with inscriptions taken from a twelfth-century treatise on penance attributed to Alan of Lille, "On the Six Wings of the Cherub", a commentary on Isaiah 6. 114 The image forms a didactic chart on the subject of the confessional, drawing the painted cycle into the monastic disciplinary and pedagogic processes carried out in the chapter house.
115
Westminster Abbey's chapter house was also regularly used for royal councils and parliaments, during which the king would address his subjects from the president's seat. 116 As parliament was the highest court in the land, the monastic imagery remained fitting whenever the chapterhouse was used as a place of secular deliberation and judgement.
I suggest that the overtly didactic and moralizing tone of the painted image cycles found in Westminster Palace and Abbey is an interpretation that can be extended to the organization and conceptualization of space within the abbot's house. I noted above that Litlyngton's initial construction of the Jerusalem Chamber in the later fourteenth century was followed by Islip's sixteenth-century building of the Jericho Parlour. This eventually allowed one to move within the space of the abbot's lodgings from "Jerusalem" to neighbouring "Jericho" (and of course vice versa). Moving from Jerusalem to Jericho retraces the road taken by the man attacked by robbers in Luke 10:30, the parable of the Good Samaritan. Jacqueline Jung highlights a thirteenth-century sermon by the Cistercian monk Caesarius of Heisterbach, preached immediately after the murder of the notably worldly archbishop of Death is an unspoken spectre at this intellectual feast of moral reasoning. Jerusalem is both presence and absence in the chamber: a destination physically arrived at, and a city still spiritually and morally far away, as images of the life of Christ might well underline. As in the downfall of rulers depicted in the Painted Chamber, the "death in Jerusalem" topos articulates a universal lesson and challenge in relation to a specific mighty individual. We may all become Henry IV. Or we may recognize, before it is too late, how close and yet how far we are from Jerusalem.
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The London, 1988), 14, 112, 165, 177, 190, 267, 307, 309, 313-15, 319. Syria (Sulie) Michael McCormick, ed. and trans., Charlemagne's Survey of the Holy Land (Washington, DC: Dumbarton Oaks, 2011), 77-91, 185, 187-91, 193 also interprets a columnar building on Charlemagne's "portrait" or "temple" silver penny as a schematic representation of the Holy Sepulchre, and notes eighth-century copying of an eschatological treatise prophesying how the last Roman emperor would travel to Jerusalem, regain control of Golgotha, place his crown on the True Cross, and commit his kingdom to God before his death marked the beginning of the Apocalypse. 
